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A Re-interpretation of Genesis 1一3: 
The Creation of Man and Woman 
Abstract 
By discussing the creation narratives in Genesis 1-3, 
the writer points out that modern biblical exegesis sees men 
and women both accorded equal emphasis. 
In Gen 1:26-31, a Priestly source, it is said that 
humankind is created in God's image. Humankind is created to 
establish a special relationship with God, and to carry out 
God's mission. As far as "image" is concerned, men and women 
are equal. There is no hint of ontological or functional 
superiority between male and female. Gen 1 emphasizes that 
sexual distinction in humankind is created by God 
particularly for the fellowship and relationship between the 
sexes. They are commissioned to take care of the earth 
together. 
Gen 2:4b-25 is a Yahwistic source which speaks of a 
different creation narratives of humankind. Man is said to 
be formed from earth, and woman is built from the rib of 
man. Woman is created as an indispensable helper to make the 
human community whole and good. The subsequent creation 
order of woman and her derivation from man's rib do not 
imply inferiority or subjugation to man. It corresponds to 
the equal importance and the close connection between the 
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two natures. It reflects the joy and partnership between man 
and woman. 
Gen 3:14-24 speaks of the destiny of humankind. 
Although it is depicted in a punishment form after the 
misdeed of humankind, it is in fact a reflection of the 
innate wretchedness of our troubled, anxiety-ridden life. 
The work and birth pangs of man and woman are understood as 
the characteristic burdens and pains as traditionally 
perceived in Israelite society. The narrator presents a two-
sided view of humanity,- the human race is neither absolutely 
goQ4 nor absolutely bad. Even though subject to fallibility, 
suffering and death, it is still God's creation, intended 
for life and joy. 
In Asian context, we observe that women suffers from 
the patriarchy and androcentrism in society and in church. 
The Asian church traditions further ireiiifoirce 七he low status 
of women by alluding the cause of sin and death to women 
from the creation narratives. We contend that in Gen 1-3 we 
fin总 no support of the hierarchical order of men and women. 
The writer refutes the use of the Bible in legitimizing the 
low status of women. The Bible recognizes the differences 
between men and women, it emphasizes also their equality, 
complementarity and mutuality. 
1 
工• Introduction 
The creation narratives of humankind and the subsequent 
expulsion of Adam and Eve from the Garden of Eden (Gen 1-3) 
have aroused boundless discussions on the nature and destiny 
of humankind. Among the many issues evolved from the 
exegesis of this passage, the relationship between male and 
female is the key concern of contemporary feminist biblical 
scholars. Feminist scholars like Phyllis Trible and Phyllis 
Bird have contributed many distinct arguments which reject 
and refute the patriarchal and androcentric mindset and look 
for support for the equality between men and women.1 in the 
voluminous exegesis by male authors, scholars such as John 
Gibson, Gerhard von Rad, and Claus Westermann stress as far 
as possible the mutual male and female relationship 
presented in Gen 1-3. Their contributions open new possible 
interpretations apart from the many traditional ones. This 
paper is an attempt to interpret this passage by drawing the 
exegetical results from both modern male and female 
perspectives. By discussing the creation narratives of men 
and women, the writer wants to point out that modern 
bibrical exegesis sees men and women both accorded equal 
emphasis. 
Studies on Gen 1-3 which argue the inferiority and 
subordination of women to men are various. Their arguments 
Bird are 丄 工 S T 丄 丄 曰 Trible and Phyllis 
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are that women lack the image of God (Gen 1:26) ； women are 
formed from men's rib and are created after men (Gen 2:21); 
and women elicit sin to the world (Gen 3:6). In feminist 
studies, the equality depicted in Gen 1:26-7 is more 
emphasized and the important messages in Gen 2-3 are left 
rather controversial. The writer considers that such 
interpretations have distorted the original meanings of the 
texts. As long as the Bible is still the focus and authority 
of the cornerstone of our faith, the continuous reading and 
re-reading of the Bible is necessary for our faith 
reflection. In this paper, the writer proposes an 
interpretation of Gen 1-3 other than the traditional one, 
particularly to present a balanced view on the relationship 
between men and women and their destiny. 
Part 11 and Part III of this paper will briefly outline 
the methodologies of this study and the common counter-
arguments which are against the writer's thesis. In Part IV 
to VI, the writer will present her re—interpretative work 
which argues for the equality and mutuality between male and 
female as delineated by the passage. The last parts. Part 
VII and VIII will be the conclusion and reflection. 
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II. Methods of Study 
Genesis as the first book of the Old Testament (OT), 
the Bible and the Pentateuch (or Hexateuch) has aroused 
endless discussions which are mainly on the methodologies of 
study and the themes and theology/ies of the book.2 
In the hermeneutical issues, feminist scholars attempt 
to use different methods to rediscover the texts which 
support or denigrate women. The common methods employed are 
such as the literary approach, the cultural-cued literary 
approach, and the historical inquiry.^ Although the issues 
… 2 二 IJie methods of study of the Pentateuch include 
the study of the literary demarcation between the individual 
w^r^^e? sources, the study of the language used, the dating 
of their origin, and finally the editing and compilation 
processes. Recent researches focus on the theology/ies of 
巧e ai^ tj^ ors of the written sources. See Rolf Rendtorff "The 
^Yahwist' As Theologian? The Dilemma of Pentateuchal 
？ 〒 丨 Journal for the Study of the Old Testament, 3 
(1977) 2-3, see also the following responses in pp.11-45 
Walter Brueggemann, following the hypothesis of 
von Rad and Westermann, articulates that the Yahwist 
material is a critique of the royal autonomy (perhaps 
Solomonic) and thus a polemic against the rebellious pride 
the creature who will not live in relation to the Creator 
but craves autonomy. The Priestly source deals with the 
problein of despair and hopelessness of the exiled people by 
asserting man's enduring likeness to God. See Walter 
Brueggemann, Genesis: A Bible Commentary for Teachinq and 
Preaching (Atlanta: John Knox Press, 1982), p.14. 
T^  • … I t3二 See Katherine Doob Sakenfield' "Feminist 
Biblical Interpretation," Theology Today, 46/2 Julv nQfiQ^ 
154-68.Pui-lan Kwok, "Biblical H� L e n e u� i二 ; x n f 芸 ; 丄 二 ） 
Perspective,” Towards a Chinese Feminist Theology: 
Collection from Asian Chinese Feminist Theology Seminar, ed 
^ =广nie HO (Hong Kong: Lutheran Theological LminaryT 
3，?2i:n?P.188二8.�Kwok suggests a feminist hermeneutic；! 
principle in the hermeneutical approach to re-tell the storv 
of women in the Bible anew. story 
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of men and women in Gen 1-3 are widely discussed and 
illustrated by feminist scholars in different perspectives, 
the only intensive studies are done by Phyllis Trible and 
Phyllis Bird. According to Trible, her method of study is a 
rhetorical study (literary approach). Bird employs a 
literary-historical approach to highlight the issue of 
sexuality of Gen 1-3.4 The feminist scholars do recognize 
the patriarchal background of the Bible. Some may treat 
patriarchy as "evil." But with their faith affirmation that 
the Biblical faith functions as salvation for both men and 
women, they strive to reinterpret the biblical message in 
avoMance of sexism, or perpetuation of sexism. 
The writer basically follows the "critical traditio-
historical method"5 of Gerhard von Rad and claus 
Westermann.^ Their interpretative method is highly esteemed 
because of their objectivity and absence of inference to 
doctrinal explanation which is out of the context of the 
4. Phyllis A. Bird, "Genesis 工工 As A Source for 
^iS^^^emporary Theology of Sexuality," in Ex-Auditu, 3 
(1987), 33, n.9; 37, n.22. Bird make a critique to Trible,s 
somewhat over eisegesis of the text: for example, Trible 
子n£�s that the.woman is "intelligent, informed and 
+nd想en^ir^:丨 while the man is rather "passive" in their role 
厂 the "Fall." Phyllis Trible, God and the Rhetoric If 
Sexuality (Philadelphia: Fortress Press, 1978), p.i26-7 
5. For the study of von Rad,s methodology, see 
^erhard von Rad, The Problem of the Hexateuch and Other 
Essays, tr. by E.W. Trueman Dicken (Edinburgh & London: 
Oliver & Boyd, 1966) pp.1-78. 
^ ^ 各，. Gerhard von Rad, Genesis: A Commentary—Old 
Testament Library, tr. by John H. Mark (Philadelphia-
Fortress Press, 1961), pp.23-27. See also Claus West^rmann 
^%nBszs: A. Practical Commentary, tr. by David E. G r e e ^ ' 
(Grand Rapids: Williams B. Eerditians, 1987), p.xiii; pp.2-3. 
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texts. This method is to explore the meaning of the text in 
its original context, and seek contemporary relevance in our 
context. The writer prefers this method because the real 
meanings of the text is to be discovered and then we can 
seek its contemporary meanings. 
The first eleven chapters, recording the so-called 
Primal history, have two main sources, namely, the earlier 
(tenth-ninth century) Yahwistic (J) source and the later 
(sixth-fifth century) Priestly (P) source. The date of these 
sources is difficult to be traced, both because no solid 
pro^f on the date is constituted and the edited composition 
is established over a period of time, (i.e., the source 
theory is only a conjecture and deduction)• The J source 
which belongs to the Monarchy period is a theological 
affirmation of God's activity in 工srael.7 The P source which 
belongs to the exilic period is the theological affirmation 
that the God who led the people all the way through is also 
the God who creates the world and humankind and gives 
blessings to Israel.S Gen 1 and 2-3 are written by Priestly 
and Yahwist narrators respectively. It is no longer possible 
7. von Rad, Genesis, pp.27-30. 
, ^ Westerinann, Genesis, p.6. It is inadequate and 
unjustified to decide the theology of P simply on the basis 
of Gen 1; and neither could we decide the theology of J on 
2-3. The consistency of the theology of P and J as seen 
fr?in their documents is not well attested, for they are 
primarily �tradents, of the earlier material. For fuller 
二iscjf^+on of the documentary hypothesis, see R.N. Whybray, 
riae Making of the Pentateuch: A Methodological Study 
(Sheffield: JSOT Press, 1987), pp.17-131 
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to retrieve the formation process(es), which has(ve) 
undergone several stages from oral traditions to written 
forms and finally to the redaction process(es). What we have 
now is the final form of the Genesis on which our 
interpretation based. The processes of the compilation of 
the supposed different independent sources remain to be 
unknown. The motives of such compilation are to respond to 
the new outward circumstances•9 The Bible, becomes an 
integral complex aggregate with all its parts interrelated. 
And the book of Bible becomes the canon of our faith. 
• � 
J “ 9. Since the older presentation seemed out of 
gate^j new presentation of the old materials was needed 
?tt� Eissfeldt, "Genesis," in The Interpreters^ . 
ofJ^he Bible, vol.2, eds. by G.A. Buttrick et al (Nashville: Abingdon Press, 1962) , p.374. 
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III. Are Women the Subordinates and the Temptresses? 
Before we go into the exegetical studies, a quick 
review on the existing arguments which denounce women 
according to Gen 1-3 is noteworthy. 
Horowitz has made a careful study on the Talmud and 
Midrash tradition which downplays the image of women. One 
translation tries to change the passage in a way that 
omitted a separate "female." Some rabbis relate women's 
creation not to the image of God but to procreation. Other 
rabbis argue that men alone have dominion over the earth, 
and^meni are the exemplars of God's commanding n a t u r e . 1 0 to 
Gen 3, some of the rabbinic literature infer that the 
serpent as Satan, envying Adam as the image of God, seduced 
Eve to cause Adam's downfall.n 
The early Christian fathers, influenced by the Greek 
philosophy, view the image of God differently. For example, 
Philo and Origen create an allegory that the image of God is 
only in the soul which both men and women possess. The 
division of the soul into a higher masculine and a lower 
feminine part imposes a hierarchical sexist vocabulary, 
which helps to explain Eve's role in the "Fall of Adam" and 
10. Mary C, Horowitz, "The Image of God in Man -
Is Woman included?" The Harvard Theological Review 72/3-4 
(1979), 181-9. ‘ ‘ 
11. Bernard P. Prusak "Woman: Seductive siren and 
Source of Sin?" in Religion and Sexism: Images of Woman in 
the Jewish and Christian Traditions, ed. by Rosemary Radford 
Ruether (New York: Simon and Schuster, 1974), pp.89-96. 
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helps to justify subordination in marriage.^^ Justine 
Martyr, Irenaeus and Tertullian share similar view that 
Eve, having been deceived by Satan who was a fallen angel, 
brought forth disobedience and death. Tertullian wrote: 
"••• You [women] are the devil's gateway; you are 
the unsealer of that (forbidden) tree; you are the 
first deserter of the divine law; you are she who 
persuaded him who the devil was not valiant enough 
to attack. You destroyed so easily God's image , 
man. On account of your desert - that is, death 一 even the Son of God had to die. (De Cultu Fem. 1,1)" 13 
Augustine recognizes that men and women are created in 
God's image and declares marriage as a natural state with 
preference given to celibacy. The allegorical reference of 
woman as a helpmate is attributed to man as higher reason 
and woman as lower reason. Aquinas considers that women are 
inferior physically, mentally and morally. Women are so 
created for the "perfection" of nature because of their role 
in procreation. In Reformation, Luther considers that women, 
through the Fall and in punishment for the Fall, lost their 
original equality and became inferior in mind and body. 
According to Calvin, women not only were but are equivalent 
with men in the image of God. The subjugation of women to 
men "is due to the God imposing hierarchical order of masters 
over servants.^^ 
12. Mary C. Horowitz, "The Image," pp.190-5. 
13. Bernard P. Prusak "Woman," pp.100-6. 
14. Rosemary Radford Ruether, Sexism and God Talk 
(London: SCM Press, 1983), pp.94-9. 
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The writer will also present some of the recent studies 
related to Gen 1-3 as follows. Walsh, in a synchronic study, 
affirms that in 2:18-25, the formation of man, animals, then 
woman, establishes a type of hierarchy among the characters: 
Yahweh God is supreme； man is the highest of the creatures, 
with women closely associated, but suboirdinated.j least of all 
are the animals. Woman is not at the focal point of 
concern.15 In the exegesis by Richardson, he insists that 
the male headship is the real intent of the text. The fact 
that Adam names the woman implies his authority over her. 
This is an essentially biblical point of view:�the husband 
is the head of the wife' (Eph 5:23) ；� t h e head of the woman 
is the man' (ICor. 11:3), etc. But the point of view of the 
Bible is throughout hierarchical, not egalitarian. The 
notion of equality derives from the contemporary c o n c e r n s . 1 6 
Other contemporary studies by social science 
methodologies stress the subordinate role of woman. Brenner 
says that every woman, like Eve, deserves to be managed by 
their men. They are resilient, obstinate, energetic, 
intelligent, shrewd, and enterprising, but also misguided, 
easily seduced, and morally inferior to their male mates. 
15. J.T. Walsh, Genesis 2:4b-3:24: A Synchronic 
Approach," Journal of Biblical Literature, 96/2 (1977), 
p:174. In n.32, Walsh remarks that the woman is built to 
fill man's need; she is presented to him for approval; he 
recognizes in her a "matching helper, to answer his 
solitude. There is no concerns for the woman,s needs, her 
reaction to the man, or her fulfillment 
16. Alan Richardson, Genesis 工一XI (London: SCM Press, 1959), p.68. 
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The hardship they suffer in giving birth is their own 
Ancestress's -- and by implication, their very own •fault. 
Indeed, woman is the primal source of trouble and pain for 
the entire human r a c e . 1 7 The method of social analysis of 
Clark affirms the hierarchical structure with male headship 
and women subordination in the harmonious social systems 
depicted by the Bible. 
17. Athalya Brenner, The Israelite Woman: Social 
^ole and Literary Type in Biblical Narrative--Journal for 
the 'Study of the Old Testament (Sheffield: JSOT Press, 
1985), pp.128-9. 
. 18. Stephen B. Clark, Men and Woman in Christ: An 
Examination of the Roles of Men and Women in Light of 
Scripture and the Social Sciences (Ann Arbor, Michigan: 
Servant Books, 1980), pp.1-46, 597-618, 624-652. He 
considers that the value of equality between the two sexes 
is the interests of contemporary interpreters, and not the 
interests of the Israelite society from which Genesis arose. 
Although he explains further that woman is not considered as 
a property, or as an object of subordination, he nonetheless^ 
stresses the headship of male in every social sphere. 
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IV. Gen 1:26-31, Male and Female God Created Them 
Gen. 1:26-31 (RSV) 
V.26 Then God said, "Let us make man in our image, 
after our likeness; and let them have dominion 
over the fish of the sea, and over the birds of 
the air, and over the cattle, and over all the 
earth, and over every creeping thing.that creeps 
upon the earth. 
V.27 So God created men in his own image, in the image 
of God he created him; male and female he created 
them. 
V.28 And God blessed them, and God said to them, "Be 
fruitful and multiply, and fill the earth and 
subdue it; and have dominion over the fish of the 
sea and over the birds of the air and over every 
living thing that moves upon the earth.“ 
V.29 And God said, "Behold, I have given you every 
plant yielding seed which is upon the face of all 
the earth, and every tree with seed in its fruit; 
… _ you shall have them for food. 
V.30 And to every beast of the earth, and to every bird 
of the air, and to everything that creeps on the 
earth, and everything that has the breath of life, 
工 have given every green plant for food.” And it 
was so. 
V.31 And God saw everything that he had made, and 
behold, it was very good. And there was evening 
and there was morning, a sixth day. 
It is generally agreed that Gen 1:1-2:4a belongs to the 
Priestly source.19 In Gen 1, God first creates the world, 
and then on the sixth day, God creates h u m a n k i n d . 20 In this 
particular creation narrative, we can observe several 
,- V 
specific descriptions. 
19. von Rad, Genesis, pp.45-47. 
20. The eight acts of creation shows striking 
similarity to the sequence of creation in the Babylonian 
creation epic Enuma Elish. See Nahum M. Sarna, Understanding 
Genesis: The Heritage of Biblical Israel (New York: Schocken 
Books, 1970), pp.4-23. 
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In the creation of human beings the word "to create" 
(Heb. bara) is used. The word bara occurs thrice in v.27, 
signifying the culmination of the creation and God's 
a c t i v i t y . T h e structure in v.26 is different from the 
previous creation acts in which God's word contrives the 
action. In respect to the different acts of creation of 
humankind, Westermann argues that the passage of the 
creation of humankind in l:26f was once independent and then 
incorporated into the Priestly source in later t i m e . ^ 2 
The term "image of God" in v.26 is used to describe the 
nature of humankind. The specific meaning of the "image of 
God" is so ambiguous that there is a wide range of 
interpretations. "Image" has been used to denote man's 
resemblance to God in spiritual sense (e.g., self-
consciousness, talents, reasoning power, etc.,) or in 
physical quality (e.g. the upright posture) of man in 
distinction to a n i m a l s . 2 3 The word "iinage" (Heb. selem) 
means predominantly in concrete sense a statute, a model, 
and a picture (I Sam 6:5; Num 33:52;工工 Kings 11:18; and 
Ezek 23:14). On two rare occasions it means a "shadow" or 
V 
"dream" (Pss 39:6) . The other term "likeness" (Heb. dejnii亡） 
which follows "image" means abstractly an appearance, and 
21. von Rad, Genesis, p.55. 
22. Claus Westermann, Creation, tr. John J. 
Scullion (Philadelphia: Fortress Press, 1974), p.47. 
23. For fuller discussions, see D.J.A. Clines, 
"The Image of God in Man," Tyndale Bulletin, 19 (1968) 53-
103. “ 
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concretely a plan. In Gen 1:26 these two words are employed, 
implying that the narrator was struggling to express a 
difficult idea or that he was wishing to obviate the danger 
of "seiejn" being taken too c o n c r e t e l y • 24 工^ the OT context, 
the two words selem and demut do not singly signify either 
spirituality or corporeality: humankind as a complete and 
whole being is made in the image of God. 25 The resemblance 
of humankind to God is affirmed, but not defined in concrete 
terms.26 
In evaluating the position of man in the OT context, 
Gihspn points out that Genesis shares the very low estimate 
of "man" with the rest of the OT. But in the creation 
narrative, human beings are accorded a special status. The 
narrative insists that human beings have a delegated status, 
24. N.W. Porteous, "Image of God," in The 
Interpreters ‘ Dictionary of the Bible, vol.2, eds. by G.A. 
Buttrick et al (Nashville: Abingdon Press, 1962), p.683. 
Miller suggests that demut is a more abstract term and can 
be used in reference to similarities other than the visual 
ones while Selem is a more specific and concrete term which 
specifies the divine similarity. See J.M. Miller, "In the 
、工mage, and �Likeness,," Journal of Biblical Literature, 9 1 
(1972), 293-304. Porteous rejects that implication of a 
concrete meaning of selem in reference to Babylonian or 
Suitierian epics which is more mythical in origins. A purely 
spiritual interpretation of selem is out of the context of 
OT. On the other hand, with reference to Gen 5 where man's 
resemblance to God is analogous to Seth's resemblance to his 
father Adam, it is certain that selem implies physical 
resemblance. Sawyer, with reference to the Aramaic influence 
of Genesis I-XI, argues that the "image" and "likeness" do 
not refer to man as a representative of God on earth. See 
John F.A. Sawyer, "The Meaning of、工n the Image of God' in 
Genesis I-XI," rhe Journal of Theological Studies 25 
(1974), 421. ‘ 
25. von Rad, Genesis, p.56. 
26. Sawyer, "The meaning," pp.424-26. 
14 
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a status not inherent in their nature. Humankind is God's 
representative on e a r t h . 2 7 The creation of humankind is not 
incidental, but intended by God: humankind is being created 
to establish a special relationship with God, and to carry 
out God's m i s s i o n . 2 8 The term “image" expresses the 
delegated quality which is not effaced even after the 
"Fall." (cf. Gen 9:6)29 
When God creates humankind "in God's image", God 
creates both male and female. The term haadam (humankind) is 
used from Gen 1 onwards, and until Gen 4:24 it became a 
proper noun: Adam. Haadam does not mean a single man (though 
it is masculine in gender) or a specific i n d i v i d u a l • 3 0 As a 
collective noun it means humankind, men and women included. 
It can be said that from the beginning God created the 
bipolarity of the sexes.31 
. 27. John C.L. Gibson, Genesis-一Daily Study Bible 
Series, vol 1 (Edinburgh: St. Andres Press & Philadelphia: 
Westminster Press, 1981), pp.70-82. 
28. Westermann, Genesis, pp.10-11. 
‘ 29. Gibson, Genesis, p.85. 
30. Phyllis Trible, "Depatriarchalizing in 
Biblical Interpretation," Journal of the American Academy of 
Religion, 41 (1973), 35. See also Leonard Swidler, Biblical 
Affirmations of Women (Philadelphia: Westminster Press, 
1979), p.76. It is noted that up to Gen 4:24 the definite 
article ha is almost always used with adam^ precluding the 
possibility of its being a proper name; in 4:25 it becomes a 
proper name, Adam, without the ha. Also see Johannes 
Pederson. Israel: Its Life and Culture I-II (London: Oxford 
University Press, 1926), pp.61-62. 
31. Swidler, Biblical Affirmations, p.75. 
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As far as "image" is concerned, men and women are 
e q u a l . 3 2 There is no hint of ontological or functional 
superiority or inferiority between male and f e m a l e . 3 3 Human 
beings including male and female are God's creation. There 
can be no human existence apart from this existence in two 
sexes； human beings are communal creatures, and all human 
community is a community of male and f e m a l e . 34 The notion of 
male-female fellowship in Gen 1 has been particularly 
emphasized by Barth, who maintains that the "I-Thou" 
relationship between male and female is the essence of the 
imago del. For Barth, Gen 1:27c is the exposition of vs.27a 
and，b, jL.e. human being (as male and female) -in-fellowship 
is taken to mean that they are in the image of G o d . 3 5 
Gen 1 emphasizes that the sexual distinction in 
humankind is created by God particularly for the fellowship 
and relationship between male and female. This becomes even 
more apparent in Gen 2 where the motif of relationship 
dominates and procreation is not mentioned at a l l . 3 6 
( � 32. Gibson, Genesis, p.85. 
. 33. Richard M. Davidson, "The Theology of 
Sexuality in the Beginning: Genesis 1-2," Andrews University 
Seminary Studies, 26/1 (1988), 7. 
34. Westermann, Genesis, p.ii. 
35. Karl Earth's discussion of this point extends 
through major portions of his Church Dogmatics, vols 3/1, 
3/2, and 3/3. See the summary of his argument in Paul K.‘ 
Jewett, Man as Male and Female: A Study of Sexual • 
Relationships from a Theological Point of View (Grand 
Rapids: Eerdmans, 1975), pp.33-48. 
36. Davidson, "The Theology," pp.iof. 
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The blessing in v.28 is primarily of fertility. Through 
procreation, the created order is s u s t a i n e d . 3 7 The blessing 
produces the chain of generations that P places after the 
creation narrative in chapter 5.38 The blessing is viewed 
from a historical-political framework at a time when 
survival of species is at stake.^^ The real meaning of 
blessing is for the people to acquire the power of fertility 
and f r u i t f u l n e s s . 4 0 Blessing is identical with having many 
descendants, with the survival of the f a m i l y . 4 1 in i:22, 28, 
blessing is bestowed to all humankind and to all living 
creatures.42 
In conjunction with the blessing is the command to 
"subdue" the earth. "Subdue" (Heb. kabas) resembles "have 
M A dominion". In v. 28, the humankind is given the same duty 
37. Phyllis A. Bird, “�Male and Female He Created 
Them': Gen 1:27b in the Context of the Priestly Account of 
Creation,“ The Harvard Theological Review, 74/2 (1981), 155. 
38. Westermann, Genesis, p.ii. , • 
39. Brueggemann analyzes that Gen 1:28 is the 
proclamation of P to the historical context of a people in 
exile "who are homeless and rootless, alienated from land 
and traditions". This is an affirmation of God who now 
transforms the exilic situation of poverty, misery and 
despair into a situation of joy and shalom. He wills and 
asserts a fertile, productive order to His people who are 
empowered to act towards the future. See Walter Brueggemann. 
"The Kerygma of the Priestly Writers," Zeitschrift fur die 
alttestamentliche Wissenschaft, 84/4 (1972), 397-14. 
40. Pederson, Israel, pp.204-12. 
41. Claus Westermann, Blessing: In the Bible and 
tiie Life of the Church, tr. by Keith Crim (Philadelphia: 
Fortress Press, 1978), p.18. 
42. Westermann, Blessing, p.59. 
43. Bruce Vawter, On Genesis: A New Reading (New York: Doubleday, 1977), p.60. 
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in having dominion on all the creatures and the e a r t h . 4 4 
Such vocation is coitmiissioned to both men and w o m e n . 45 The 
special task (v.26) given to humankind is to exercise 
sovereignty over the rest of creation. The Hebrew word 
radah, with its frequent usage in kingship, suggests that it 
is a part of the technical language of royal r u l e . 4 6 But it 
does not mean exploitation; rather, it represents taking 
full responsibility for the well-being of the creation. (See 
Gen 2:15)47 
In this narrative, we can see that the creation 
nar工atiye places equal emphasis on men and women. They are 
commissioned to take care of the earth together. 
44. Gibson, Genesis, p.86. 
45. It is noted in the passage "there is no 
mentioning of shared dominion; distribution of roles, 
responsibility, or authority, no word of sexual equality". 
The social metaphors to which the key verbs point are male, 
derived from male experience and models, the dominant social 
models of patriarchal society. But the bisexual creation is 
inferred. See Bird, “�Male and Female�" p. 151, and also 
Phyllis A. Bird, "Genesis I-III," p.36. Bird is incorrect to 
argiie that due to its masculine form of expression and its 
economy in description, this passage "contains no doctrine 
of equality — or inequality— of the sexes". It is commonly 
agreed that Haadam is masculine, and it is a singular 
collective noun which means humankind -- man and woman. The 
patriarchal background of the Bible (as seen in Gen 1-3) is 
acknowledged but not regarded as normative. In many 
occasions, the lack of mentioning of women does not imply 
woman is not worth to be considered. 
46. Vawter, On Genesis, p.57-58. See I Kings 5:4; 
Pss 72:8, 110:2； Is 14:6; Ez 34:4. 
47. Westermann, Genesis, p.11. 
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Gen 2:4b''25, the "Making" of Man and the "Forming" of 
Woman 
Gen 2:4b-2 5 (RSV) 
v.4b In the day that the Lord God made the earth and 
the heavens, 
V.5 when no plant of the field was yet in the earth 
and no herb of the field had yet spring up for 
the Lord God had not caused it to rain upon the 
earth, and there was no man to till the ground; 
V.6 but a mist went up from the earth and watered the 
whole face of the ground --
V.7 then the Lord God formed man of dust from the 
ground, and breathed into his nostrils the breath 
of life; and man became a living being. 
V.8 And the Lord God planted a garden in Eden, in the 
east,- and there he put the man whom he had formed. 
V.9 And out of the ground the Lord God made to grow 
every tree that is pleasant to the sight and good 
for food, the tree of life also in the midst of 
_ ’， the garden, and the tree of the knowledge of qood 
and evil. ^ 
v.lO A river flowed out of Eden to water the garden, 
and there it divided and became four rivers 
v.ll The name of the first is Pishon; it is the one 
which flows around the whole land of Hav,ilah 
where there is gold; ‘ 
V.12 and the gold of that land is good; bdellium and 
onyx stone are around the whole land of Cush. 
V.13 The name of the second river is Gihon; it is the 
one which flows around the whole land of Cush 
V.14 And the name of the third river is Hid'dekel,‘ 
yhich flows east of Assyria. And the fourth river IS the Euphra'tes. 
V.15 The Lord God took the man and put him in the 
garden of Eden to till it and keep it. 
V.16 And the Lord commanded the man, saying, "You may 
freely eat of every tree of the garden; 
,V.17 but of the tree of the knowledge of good and evil 
YOU shall not eat, for in the day that you eat of 
It you shall die." 
V.18 The the Lord said, "It is not good that the man 
should be alone;工 will make him a helper fit for him.“ 
V.19 So out of the ground the Lord God formed every 
beast of the field and every bird of the air, and 
brought them to see what he would call them-
whatever the man called every living creature 
that was its name. , 
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V.20 The man gave names to all cattle, and to the birds 
of the air, and to every beast of the field; but 
for the man there was not found a helper for him. 
V.21 So the Lord God caused a deep sleep to fall upon 
the man, and while he slept took one of his ribs 
and closed up its place with flesh; 
V.22 and the rib which the Lord God had taken from the 
man he made into a woman and brought her to the man. 
V.23 Then the man said, "This at last is bone of my 
bones and flesh of my flesh; she shall be called 
Woman, because she was taken out of man.“ V.24 Therefore a man leaves his father and his mother 
and cleaves to his wife, and they become one 
flesh. 
V.25 And the man and his wife were both naked, and were not ashamed. 
The creation narrative belongs to the J source. Having 
examined the description of the creation of the man and the 
woman, and taking into consideration the mentioning of the 
garden and trees, we conclude that the present final form 
might be originated from continuous expansion of glosses and 
additions, or itself a combination of two to three 
narratives.48 The Yahwist, by blending the narratives 
together, tries to depict the creation of humankind and its 
destiny. 
The forming of man from the dust deserves scrutiny. The 
description as such may have its ancient origin in the 
Egyptian and Babylonian sources.49 Though it asserts that 
man is made from earthly material, it also emphasizes its 
48. See Westermann, Creation, pp.72-76. Westermann 
,〒严^s that originally there are two iAdependenr storJesr 
(1) 2:4b-6, 7-8, 10-14, 15, 18-24; and (ii) 2:9, 16-17 25 
=1-7,8 -13,14-19' 20-24. See also von Rad/Genesis, pp.ll-
49. Westermann, Genesis, p.is. 
I 香 港 中 文 大 學 圃 當 你 敌 當 
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relationship to the earth: man comes out of dust and goes 
back to d u s t . 5 0 It conveys the ideas that humankind have 
their existence from the breath of God and their form from 
God. 工七 is shown that haadam (humankind) and haadamah 
(earth) form a pun. Haadam is masculine in form and haadamah 
is f e m i n i n e . 5 2 The temporality of man is realized as he 
"lives between his times of clay" (see Gen 3 : 1 9 ) . 5 3 
The relationship between man and the earth can also be 
seen in man's reliance on the fruits grown out of the ground 
(vss.8-9, 15-17). The special task of "to till" the garden 
als己 imjplies that humankind is to procure food from the 
n … 50. E.A. Speiser, Genes is—Anchor Bible (New York-
Doubleday 1964), p.16. The name of haadam denotes its 
nature and essence related to dust. 
51. Westermann, Genesis, p.is. 
52. Swidler, Biblical Affirmations, p.77. In 
fngli，, It can be read as "earthling: earth", see Speiser 
Trible uses the term "the eartA creature" t； 
=the man" in order to express the non-masculine 
gender of ha-adam, see Phyllis Trible, God, pp.73-143 
7�7>c:rhri.f，3;_Wa，er Brueggemann, "From Dust to Kingship," 
tf ？iT die ^ Ittestamentliche Wissenschaft/84/I 
(1972) 14. Illustrating with the "dust-motif," Brueggemann 
^"i^tttlt that the creation of man in Gen 2 is'a new handling 
of enthronement formula. Adam is crowned king over the 
？ 巧 ? with all the power and authority which it implies 
(p.l2). See also Walter Brueggemann, "David and His 
巧^ol^ian," The Catholic Biblical Quarterly, 30 (1968), 
了 Y ^ a l linage of the man in the garden is usually 
nll'^t^^ ancient myths, but this interpretation contrasts with Gibson's emphasis of the low estiLte of man in OT context. See Gibson, Genesis, pp.70-73 
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garden and to bestow it. 54 Man's duty to till the ground in 
V.15 is similar to that in Gen 1:26.55 
In this narrative, the making of man is mentioned first 
and then the woman is said to be built later from the "rib" 
of man. The order of creation cannot be simply alluded to as 
the hierarchical order of man over woman. Literary analysis 
has shown that Hebrew literature often makes use of an 
incluslo device in which the emphasis of a unit is placed at 
the beginning and end of the u n i t . 5 6 This is the case in Gen 
The entire account is cast in the form of an inclusio or 
"ri， construction" in which the creation of man at the 
beginning of the narrative and the creation of woman at the 
end of the narrative correspond to each other in their 
importance.57 
After the making of man God was not satisfied with the 
fact that man is alone, something of peculiar importance to 
human creature is missing; namely, community•58 von Rad 
54. Bruce D. Naidoff, "A Man to Work the Soil: A 
^f^ 巧，rpr，tation of Genesis 2-3," Journal for the Study of 
the Old Testament, 5 (1978), 4-5. 
• • � 55. The idea of the king as the gardener is found 
Mesopotamian royal ideology, and the man in Gen 2-3 is to 
understood as a paradigm of a king. See Nicolas Wyatt 
••Ii^ terpreting the Creation and Fall Story in Genesis 2-3'" 
Zeitschrift fur die alttestamentliche Wissenschaft, 93 ‘ 
(1981), 14ff• ‘ 
• 56. For discussion of this construction, see 
especially the following: James Muilenburg, "Form Criticism 
and Beyond, “ Journal of Biblical Literature, 88 (1969^9-
10,• Trible, "Depatriarchalizing," p.36. ^ ^ 
57. Muilenburg, "Form Criticism," p.9. 
58. Westermann, Genesis, p.20. 
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expounds the solitude of the man as helplessness and 
considers that he needs a helper as s u p p l e m e n t a t i o n . 5 9 In 
Gen 1:30, God comments that the whole creation, namely 
heaven and earth, humankind, animals and plants, is very 
good. In Gen 2:18, the comment "it was not good that...” 
connotes the incompleteness of man's solitude state. Upon 
the creation of woman, the creation of humankind becomes 
good and complete. 
Westermann emphasizes that in vs.19-20 the creation of 
the animals as the might-be helpers is significant to 
humanity, but it is man who should discover how the animals 
can help him. 60 God then asks the man to name the animals. 
To name the animals is to recognize their existence 
because name connotes essence.61 Ramsey agrees that in some 
cases bestowing a name on a person or a place is a 
demonstration of authority over that person or p l a c e • 6 2 But 
there are exceptions. Gen 16:13; 26:17-21 are events which 
demonstrates the thesis that naming of something does not 
meap to control and subordinate it. The naming is usually 
determined by circumstances or the results of events which 
59. von Rad, Genesis, p.80. 
60. Westermann, Genesis, p.20. 
61. R. Abba, "Name," in The Interpreters' 
Dictionary of the Bible, vol III, eds. by G.A. Buttrick et 
al (Nashville: Abingdon Press, 1962), p.501. 
62. von Rad points out that the name-giving act in 
the ancient Orient was primarily an exercise of sovereignty 
and of command. See von Rad, Genesis, p.81. 
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have occurred. What matters is the quality of discernment of 
the name-giver when he gives a name. In naming the animals, 
the man appropriates, recognizes, discerns the nature of 
these creatures-- an essence which had already been 
established by G o d . 6 3 it is inappropriate to stress too far 
the authority implicit in the act of n a m e - g i v i n g . 6 4 The 
naming of animals reflects the same situation in Gen 1:28b 
as "having dominion" over the c r e a t u r e s . 6 5 
The animals being created, but the text says they are 
not fit for the m a n . 6 6 God therefore creates another helper 
for the man. Trible argues that the Hebrew word of this 
helper ezer carries no connotation of a subordinate, or 
inferior assistantThis word occurs nineteen times in the 
OT. Twelve times the "helper" is God (Pss 20:3; 33:20; 70:6; 
115:9, 10, 11; 121:1, 2; 124:8; Exod 18:4; Deut 33:7, 26). 
When the reference is to human help, the aid expected is 
from an army or a powerful prince (Ps. 146:4;工sa 30:5; Ezek 
12:14,• Dan 11:34; Hos 13:9). Whether human or divine, the 
. 63. George W. Ramsey, "Is Name-Giving an Act of 
Domination in Genesis 2:23 and Elsewhere?" The Catholic 
Biblical Quarterly, 50 (1988), 24-35. 
64. J.T. Walsh asserts that the naming of animals 
and woman confirms that the man has authority over them. 
Walsh, "Genesis 2:4b-3:24," p.174. Trible also stresses that 
through this naming process the animals are subordinated to 
the man. Trible, God, p.92. 
65. von Rad, Genesis, p.81. 
66. Trible, God, p.92. 
67. Walsh argues that the women is a "matching 
helper" to answer to man's solitude. There is no concern for 
the woman's needs, her reaction to the man, or her own 
fulfillment. 
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help to which "ezer" refers is (a) deliverance from a 
predicament of danger or need, or (b) a powerful individual 
or g r o u p . 6 8 The significance of an ezer is his/her 
indispensability in our troubled life, just as woman is 
indispensable to man. 
The creation of the woman from one of the man's ribs in 
V.21 should not be understood as a factual description, but 
as an expression of the intimate relationship between man 
and woman in the process of creation i t s e l f .69 The term sola 
(rib) may mean "the s i d e " .70 Kramer has pointed out that the 
meaning^^of the term "rib" has a parallel in the Sumerian 
background, in which the term resembles "live" (or "to make 
*7 1 
alive").丄 In the creation of the woman, Yahweh takes 七he 
rib out of the man and then "build" a woman from it. The 
narrative of the creation of the man from earth and the 
woman from the man's rib reflects the two distinct natures 
between man and woman, yet this also shows the close 
connection between the two natures. The formation of woman 
68. Marsha M. Wilfong, "Genesis 2:18-24," 
Interpretation, 42 (1988), 59. 
69. Westermann, Genesis, p.20. 
70• Davidson, "Theology,” pp.16-17. He stresses 
that woman is created from man's "side [rib]", so she was 
formed to stand by his side as an equal. 
71. Samuel N. Kramer, "Sumerian Myths and Epic 
Tales: Enki and Ninhursag, A Paradise Myth,“ Ancient Near 
Eastern Texts, ed. by J.B. Pritchard, tr. by W.F. Albright, 
(Princeton: Princeton University Press, 1955), pp.37-41. See 
also the discussion in A.S. Kapelrud, "chavvah," Theological 
Dictionary of the Old Testament. Vol 4. Eds. by G.J. 
Botterwick & H. Ringgren. Tr. by J.E. Green (Grand Rapids: 
Williams B. Eerdmans, 1980), pp.257-60. 
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from man's rib does not imply that she is inferior to man. 
"Derivation implies inferiority" is a presumptuous 
assumption and interpretation, just as in the case of man we 
cannot say that man is subordinate to earth because he is 
derived from earth.72 
On the naming of the woman, "this shall be called 
issah,“ Ramsey argues that it is an exclamation of 
discovery and of recognition. It is Adam's discernment of 
the quality of the creature (the woman), rather than his 
determination of what the creature shall be.74 The man is 
not exercising power over her, but rejoicing in their 
mutuality. Issah here is not the naming of the female, but a 
recognition of sexuality.75 
On seeing the woman (v.23), the man bursts into outcry. 
This is an outcry of joyous surprise by the man who 
72. Davidson, "Theology," p.16. 
73. Trible argues that if the naming act connotes 
power over the object, there should follow a name as noun. 
See Trible, "Depatriarchalizing," p.37f; God, p.99, and 
Phyllis Trible "Eve and Adam: Genesis 2-3 Reread," in 
Womanspirit Rising: A Feminist Reader in Religion, eds. by 
Carol P. Christ and Judith Plaskow (San Francisco: Harper & 
Row, 1979), p.77. She quotes verses in Gen 4: 17, 25, 26a, 
and 26b as example. Moreover, Issah is not a proper noun. 
• • 74. Ramsey, "Is Name-Giving," pp.24-35. Scholars 
1子ke Gibson, von Rad and Westermann consider that the man 
did give the woman a name. But it is an exclamation of joy, 
not an exercise of power. Gibson, Genesis, p.118, von Rad,‘ 
Genesis, p.82 and Westermann, Genesis, p.21. 
75. Trible, God, p.100. See N.P. Bratsiotis, 
"Ish," in Theological Dictionary of the Old Testament, 
vol.1, eds. by G.J. Botterwick & H. Ringgren, tr. by J.E. 
Green, (Grand Rapids: W. B. Eerdmans, 1974), p.227. 
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discovers in the woman his companion. The phrase "taken out 
of" joins is and issah to produce a pun, it is not meant to 
give information about the creative process (nor about 
philology). It does not indicate a derivative existence for 
woman. Paradoxically, to be "taken out of" man is to be 
differentiated from him. "Taken out of" denotes neither 
derivation nor subordination. The poetic usage of the phrase 
"taken out of" argues, in fact, for the mutuality of woman 
and m a n . 7 6 The Hebrew word issah (woman) asserts the goal of 
creation, that is, woman is created for the companionship 
with man. The name issah (woman) is used in addressing her 
as an equal partner.78 The pair ish-issah means "husband" 
and "wife" respectively, it also indicates man and woman's 
position in the creation as well as their relationship with 
each other.79 God brings about new creatures so that "female 
and male together become the one flesh that is wholeness 
rather than isolation."80 
76. Trible, God, p.100-101. 
77. Westermann, Genesis, p.20. 
78. Claus Westermann, The Genesis Accounts of 
Creation, tr. by Norman E. Wagner (Philadelphia: Fortress 
Press, 1964), p.29. Walter Brueggemann considers that the 
word-play in 23b is-issah (man-woman) is an intrusion in the 
text> and is irrelevant. If a play on words is relevant to 
the story it is adam-adamah (man-earth) and not is-issah. 
adam-adamah denotes the primary mutuality of the human 
interaction. See W. Brueggemann, "Of the Same Flesh and Bone 
(Gn 2,23a)," The Catholic Biblical Quarterly, 32 (1970), 
538-41. � “ 
79. Bratsiotis, "Ish," p.226. Gen 1, used the 
biological word pair zakar (male) and uneqeba (female)• In 
� e n 2, the sociological term ish (man) and ishshah (woman) 
is used to denote the relationship, see Bird, "Genesis I— 
III," p.33, 38. 
80. Trible, God, p.94. 
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Walter Brueggemann makes a careful study on the words 
"flesh and bone". He emphasizes that 2:23a is a covenant 
formula which does not speak about derivation of woman in a 
biological sense but meant to speak about commonalty of 
concern, loyalty, and responsibility in the relationship 
between man and woman. Accordingly, in this poem the man 
does not depict himself as either prior to or superior to 
the woman. His sexual identity depends upon her even as hers 
depends upon hiitu^l Human relation is directed toward the 
human task of taking care of the earth t o g e t h e r . 8 2 
Gibson stresses that it is the Hebrew culture per se 
that man's precedence over woman is accepted. The claim of 
male supremacy due to his precedent creation is only based 
on the assumption that the superior comes first. However, in 
Gen 1, God created the heavens and earth, the sun and the 
moon, the plants, the animals, and last but not the least, 
humankind. Humankind is the culmination of creation, not the 
least important creation. In Gen 2, the formation of woman 
is also the culmination, the climax of the n a r r a t i v e . 8 3 Thus 
81. Trible, God, p.98f. 
. 82. Brueggemann, "Of the Same Flesh," pp.539-42. 
His analysis is based on the intimate personal relation 
revealed in the light of the man's vocation in the "care of 
and covenant with the rest of creation". See p.532. 
83. Swidler, Biblical Affirmations, p.76.' Trible 
"Depatriarchalizing,“ p.36. Davidson, "Theology," p.15. , 
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the focus should rather be put on the joy and partnership 
and innocence and love between man and w o m a n . 8 4 
The male/female relationship is used as a paradigm for 
human community in a broader sense. It suggests the 
diversity and complimentary nature of human community of man 
and woman, as well as the depth of intimacy intended to 
characterize that community. It is also implied that the 
particular type of human relationship was also intended to 
be one of equality, an alliance of mutual aid in all areas 
o f l i f e . 8 5 
V.24 is an appendix to the narrative to explain the 
elemental power of love between man and w o m a n . 8 6 von Rad 
considers this verse as a short epilogue. The story is an 
etiology to explain the powerful drive of love between the 
s e x e s . 8 7 Trible further points out that this verse shows 
that woman is not man's possession, but instead, it is she 
that the man must cleave to in order to achieve his 
f u l f i l l m e n t 
• ‘ 84. Gibson, Genesis, p.118. Gibson points out that 
It should be noted that woman comes last. He says that it 
was part of the author's intention to indicate that the male 
virtues have got the world in a fearful mess. "It is high 
time that the female virtues were given a chance.“ See 
p.118. 
85. Wilfong, "Genesis 2:18-24," p.61. 
86. Westermann, Genesis, p.20. 
87. von Rad considers that the statement about 
forsaking father and mother may be the remains from a time 
of matriarchal culture. See von Rad, Genesis, pp.82f. 
88. Trible, God, p.104. • 
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For the "one-flesh" relationship, the term basar 
(flesh) in the OT refers not only to one's physical body but 
to a person's whole existence in the w o r l d . I t indicates 
an oneness and intimacy in the total relationship between 
man and woman.^^ 
Gen 2 speaks of humankind as God's creation. Humankind, 
composed of male and female, are depicted to be living in a 
mutual and intimate relationship with each other. Woman is 
an indispensable helper for man. They are made into two 
distinct creatures, but united in one flesh in their 
complimentary relationship, they are united in one flesh. 
( � 
89. N. P. Bratsiotis, "basar,“ in Theological 
Dictionary of the Old Testament, vol.2, eds. by G.J. 
Botterwick & H. Ringgren, tr. by J.E. Green (Grand Rapids: 
W.B. Eerdmans, 1974), pp.325-29. 
90. Davidson, "The Theology," p.22. 
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Gen 3:14-24, The Destiny of Man and Woman 
Gen 3:14-24 (RSV) 
V.14 The Lord God said to the serpent, 
"Because you have done this, cursed are you above 
all cattle, and above all wild animals; upon your 
belly you shall go, and dust you shall eat all the 
days of your life. 
V.15 I will put enmity between you and the woman, and 
between your seed and her seed; he shall bruise 
your head, and you shall bruise his hell." 
V.16 To the woman he said, "I will greatly multiply 
your pain in childbearing; in pain you shall bring 
forth children, yet your desire shall be for your 
husband, and he shall rule over you." 
• •17 And to Adam he said, "Because you have listened to 
the voice of your wife, and have eaten of the tree 
？f which I commanded you,�You shall not eat of 
it,' cursed is the ground because of you; in toil 
you shall eat of it all the days of your life-
v^•，18 thorns and thistles it shall bring forth to you-
and you shall eat the plants of the field. 
V.19 In the sweat of your face you shall eat bread till 
you return to the ground, for out of it your were 
taken; you are dust, and to dust you shall 
return.“ 
V.20 The man called his wife's name Eve, because she 
was the mother of all living. 
V.21 And the Lord God made for Adam and for his wife 
garments of skins, and clothed them. 
V.22 Then the Lord God said, "Behold, the man has 
become like one of us, knowing food and evil; and 
now, lest he put forth his hand and take also of 
the tree of life, and eat, and live for ever"--
V.23 therefore the Lord God sent him forth from the 
garden of Eden, to till the ground from which he was taken. 
••24 He drove out the man; and at the east of the 
( � garden of Eden he placed the cherubim, and a 
flaming sword which turned every way, to guard the 
way to the tree of life. 
Should Eve be considered a "temptress" who seduced her 
partner? There are long Christian androcentric traditions 
which condemn Eve's move. Such arguments do not receive any 
support from this creation narrative. The OT does not give 
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an account on the abstract issues of origin of sin or 
91 
death. The text as an etiological narrative explains the 
hardships of lives, it does not point out the intention of 
the characters. It is clear that both man and woman disobey 
the commands of God. As a result, they both need to bear the 
responsibility and the consequences of their actions.92 as a 
matter of fact, this narrative explains the innate 
wretchedness in h u m a n k i n d . 9 3 This is a reflection on 
humankind's troubled, anxiety-ridden life.94 
The mentioning of the "tree of life" and the "tree of 
knowledge" in Gen 2:9,七he subsequent prohibition of 
humankind from eating the fruits of the tree of knowledge in 
Gen 2:17 and the final decision and action of humankind in 
Gen 3:6-7 deserve more discussions. The notion of tree may 
be a result of a combination of two different traditions• 95 
The focus is on the "tree of knowledge" which is mentioned 
nowhere else in the Bible or other sources.^^ Cordis alludes 
it as an representation of "sexual consciousness". Eating 
the fruits would lead to vicarious immortality which results 
from^ procreation i.e., to extend humankind's mortality by 
91. Brueggemann, Genesis, pp.41-43. 
92. Gibson, Genesis, p.137. 
93• von Rad, Genesis, p.93f. 
94. Brueggemann, Genesis, p.42. 
95. von Rad, Genesis, p.76. 
96. See Speiser, Genesis, pp.26-28. He lists the 
close resemblance of this narrative to the Gilgamesh Epic 
the tale of Adapa, and the case of Utnapishtim. These texts 
concern the motifs of sexual awareness, wisdom, and nature's 
paradise and the quest of immortality. 
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Q 7 
procreation. ^ In respect to Gen 3:22, Stern stresses on the 
fact that acquiring a knowledge of good and evil is 
essentially bad for humans. As the connotation of the phrase 
contains three elements: knowledge, choice and sex, one or 
the other of these meanings is emphasized in different 
contexts. Stern suggests that this phrase implies the 
exercise of one's freedom of c h o i c e . " 9 8 westermann explains 
that the phrase means simply the knowledge in a wide sense, 
inasmuch as it relates to the mastery of humans' existence. 
It is the knowledge of what is good and what is bad, what 
man's existence demands and what harms it. However, the 
temptation in our lives refers to the strong drive to live 
and to know. This is the root of the conflict in the 
relationship between humankind and G o d . 9 9 
Vs.20-24 do not state punishments, but rather reflects 
on the separation from God. The intention of the narrator is 
to tell the inexplicable existence of temptation and to 
record humankind's d i s o b e d i e n c e . 1 0 0 The use of the "curse 
• 97. Robert Cordis, "The Knowledge of Good and Evil 
in the Old Testament and the Qumran Scrolls," Journal of 
Biblical Literature, 76 (1957), 123-38. It cannot be said 
that the tree refers to moral judgement because Adam was not 
ii^  lack of moral capacity; and God would not create a man 
without a moral sense. It does not refer to all the secrets 
of nature because Adam can name the living creatures. In 
Biblical, Semitic and post-biblical sources, Adam is endowed 
with supreme wisdom and beauty before his misadventure. 
98. Herold Stern. "The Knowledge of Good and 
Evil," Vetus Testamentim, 8 (1958), 405-18. 
99. Westermann, Creation, p.93. 
100. Walter Brueggemann, "David and His 
Theologian," The Catholic Biblical Quarterly, 30 (1968) 180. 
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formula" is noteworthy. A curse is pronounced on the serpen七 
and the land, but not on the man and the woman. The narrator 
thus hints that the curse formula belongs to an earlier 
stage of human history.逝 This passage is not a curse 
formula, though it is depicted in a punishment form. It is 
etiological in motif to describe the hardship in our lives. 
Man should work hard for the satisfaction of their belly. 
Procreation is considered as the greatest pain woman has to 
s u f f e r . 
Work itself is not considered as a punishment or curse. 
The narrator designates that our work usually causes us so 
much effort but it may not end up to our expectation. Such 
dissonance is not accounted for by God's original 
o r d i n a n c e . 1 0 3 The narrator limits himself to pointing out 
the great disorders of our present life, shame, fear, and 
the dissonances in the life of the woman and the man. And 
this, of course, is the chief concern of the entire 
narrative. If the Priestly story of creation shows how God 
separated the world from chaos, then the Yahwistic story of 
creation intends to show how the chaos of troubled life 
which engulfs us today is evolved out of creation; and to 
101. Westermann, Genesis, p.25. The curse comes 
� r , a "magical" way of thinking in which the distinctions 
between things, animals and people are not yet sharply 
defined. Punishment, however, is a personal transaction. 
102. von Rad, Genesis, pp.89-91. von Rad further 
points out that the woman are under severe afflictions- (i) 
hardship of pregnancy, (ii) desire for man, and (ii) uAder domination. � , 
103. von Rad, Genesis, p.92. 
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this extent both texts have an important inner 
r e l a t i o n s h i p • 1 0 4 The sentences on the woman (3:16) and the 
man (17-19) do not reflect acts of punishment which are 
inappropriate to the transgression, but rather describe the 
limited nature of human existence in its separation from 
God. J represents the characteristic burdens and pains of 
man and woman as traditionally perceived in Israelite 
s o c i e t y . 1 0 5 Though the passage is intended to account for 
the cause and effect of humankind's action and their 
subsequent punishment, namely, an account of the 
disobedience of Adam and Eve and the subsequent punishment, 
thej3ur;5aens and pains the narrator describes reflects 
exactly how the Israelite society understands life. In this 
way the narrator rejects a one-sided view of humanity; the 
hmnan race is neither absolutely good nor absolutely bad. 
Even though subject to fallibility, suffering and death, it 
is still God's creation, intended for life and joy.106 
Albeit from the serpent's symbolic images as 
youthfulness, wisdom and c h a o s , 而 士七 stands for an 
104• von Rad, Genesis, pp.97f. 
r p o c ^ : ^ ^ 价 — A . Bird, "Images of Women in the Old 
Testament "in Religion and Sexism: Images of Woman in the 
^ew^^h and Christian Traditions, ed. by Rosemary Radford 
Ruether, (New York: Simon and Schuster, 1974) p 75 she 
argues that the pangs of childbirth were view4d as the most 
？m，n and acute pain suffered by women in many other OT 
te�ts. They were at the same time indicative of the woman's 
primary and essential work in the society ~ procreation 
106. Westermann, Genesis, pp.25f. • 
, " 7 .如 iO了“K^en Randolph Joines, "The Serpent in Gen 
h o ^ f ^ ^ H t 化r die alttestamentliche Wissenschaft, 87 
(1975), 1—10 
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inexplicable existence of the power of t e m p t a t i o n . 遍 There 
are some interpretations on the analogy between Eve's 
temptation of Adam and the serpent's temptation of E v e - 1 0 9 
According to the text, the couple was both present at the 
discourse with the serpent, and God's charge of the man is 
on his own disobedience to God's command. • Woman and the 
serpent is said to be in enmity with each other. There is no 
satisfactory answer to the curse between humankind and one 
species of animal. But definitely the interpretation and 
conjecture which attributed this incident to the case of 
Mary and Jesus is an "eisegesis• " m 
In V.16, some interpret woman to be under the rule of 
man, but this idea deviates from the harmonious relationship 
depicted in Gen 2. Yahwist's story of the first couple is 
heavily etiological; it offers an explanation of the primary 
108. von Rad, Genesis, pp.85-87. 
… 如 Williams has cited a detailed discussion 
on the relationship of the name of Eve with the serpent. It 
was noted that the name Eve is in a certain respect similar 
t? the Apinaic word for serpent. Interpretations on the 
similarity in the tempting action between Eve and the 
serpent can be found in Rabbinic and Church fathers, 
traditions. Eve-serpent relation is proved on sound 
etymological ground on recent researches such as J 
Wellhausen. Other findings in the relationship between the 
serpent deities elsewhere and the Mother Goddess is 
suggested by H. Greffmann and W.F. Albright. But Williams 
maintains that Eve is a pun on the Heb. term for "life" see 
A.J. Williams, "The Relationship of Genesis 3:20 to the' 
Serpent,»» Zeitschrift fur die alttestamentliche 
Wissenschaft, 89-3 (1977), 357-74. 
110. Jean M. Higgins, "The Myth of Eve: The 
Temptress," Journal of the American Academy of Religion 4 4 -
4 (1976), 639-47. ‘ 
111. Westermann, Genesis, p.25. 
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characteristics of the human situation as Israel knew it. 
And this minimal statement shows substantial agreement with 
the fuller account gleaned from other OT writings. But it is 
not normative. The Israelites did not use this legend to 
justify the existing order or to argue for woman's 
subordination.112 in other words, the narrator does not 
consider that the relationship of man controlling woman is 
normative for all, and this kind of distorted interpretation 
of the relationship between man and woman is neither willed 
by the Creator as compared with Gen 2.113 as far as their 
relationship is concerned, the one-sided subordination: "he 
shall rule over you" reflects the lot of woman's life as it 
was understood at that time. The clause in 3:16 expresses 
only one side of the relationship of man and woman, whereas 
in 2:21-24 man and woman are equal, and no trace of 
subordination is to be found. One must pay special attention 
to the distinction between the physiologically conditioned 
constant (male and female physical built-up) and the 
sociologically conditioned variable (socially defined 
husband and wife relationship)•114 
� 
The woman is named with a title of honour "Eve: Mother 
of all living". The name Eve is a Hebrew word that resembles 
112. Bird, "Images of Women,“ p.75. 
113. Brueggemann, Genesis, pp.50-51. 
114. Westermann, Genesis, p.26. Westermann, 
Creation, p.lOl. , 
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in sound the word l i f e ; 1 1 5 Eve is "the first mother". 
The title is related to the other mother God descriptions in 
ancient Near East e p i c s . 1 1 6 According to von Rad, the fate 
of the woman is not quite uniform: 2:18, 23 sees her as help 
and wife, and though v.24 significantly expresses the 
physical belonging of the sexes, 3:7, 20 do so too. 
Accordingly, the naming of the wife as issah ("woman") and 
/^ ap^ a ("Eve") is a d o u b l e t . ^ ^ The woman is so named because 
she gives birth to the successive generations by which human 
race is perpetuated.118 
，Gen 3 tells of God's intervention into the living of 
humankind. Human beings are given their vocation to rule the 
earth, but simultaneously they are set within a limit of 
their existence. Westermann viewed that it is the 
transgression of limits on the part of humankind that causes 
the intervention of God. 
XI The word chavvah (Eve) is closely related to 
Hebrey chayah. Here it means something like "the livina 
Y^lllC'^ ganaajjite dialect,^t actuJJly'^Ianl 
attested only twice in the OT 
(� e n 3.20 and 4:1), m both cases under questionable 
circumstances in which it seems that the term ^^inLrted IS clear that chavvah is a foreign term in anient Israel. See Kapelrud, "Chavvah," pp:257-^. ancient 
T 〒：？saac M. Kikawada, "Two Notes of Eve “ Journal of Biblical Literature, 9 1 ( 1 9 7 2 ) 3 3 - 3 7 „ ： 
^^l^^res the three elements formula "x of all th； y" in the 
Salted'^'' Atra-hasis epic in which the Goddess L m i is 
117. von Rad, Genesis, p.96. 
118. Westermann, Creation, p.104. 
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The duty of procreation of woman is more culturally 
bounded because in ancient society woman's main duty was to 
give birth which was seen as a blessing from God.119 
( � 
• • 119. Barbara J. MacHaffie, Her Story: Woman in 
Christian Tradition (Philadelphia: Fortress Press, 1986), p • 7 • • 
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VII. Conclusion 
In regard to the many misconceptions concerning the 
interpretation of Gen 1-3, the writer emphasizes that the 
creation narratives aim at disclosing the purposes of God's 
creation and elucidating the relationship between the 
creation and the C r e a t o r . ^ 2 0 Human creatures composed of men 
and women are like God because they are created by God in 
"God�image." Due to their creatureliness, they are bound 
to live in relation with God the Creator. Such relationship 
defines that humankind should live a life which, on the one 
hand, responds to God's mission, and on the other hand 
recognizes its own limits. Any attempt on humankind's side 
to transgress this limits endangers their existence, .and 
this transgression is sin.121 Men and women are given the 
autonomy to determine their lives, their vocations are to 
manage the creation, but these autonomy and vocation are 
qualified, and they must recognize their limitations in 
exercising their autonomy and fulfilling their vocations 
which are set by God.122 
(In Gen 1, God is the Creator of the universe, of the 
living things, and of the human beings. God is the measure 
of all thing, and human beings are created to establish a 
relationship with God. In the creation of humankind, both 
120. See Westermann, von Rad, Speiser, and Brueggemann's exegesis on Genesis. 
121. Westermann, Genesis, p.i. 
122. Brueggemann, Genesis, p.52. 
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male and female are accorded the same "image of God" and the 
same "dominion over the earth.“ 
Gen 2 is another version of the creation narrative. It 
tells two different formation processes of the man and the 
woman. The two distinct creatures are joined together in a 
harmonious, mutual relationship. They are distinguished by 
sex, and are united in one flesh. 
Gen 3 discusses the hardship of humankind's lives. Out 
of an etiological motif the narrator explains its fighting 
against the nature for its survival. 
The Primal history is written out of an etiological 
motifs. It reflects on the genuine sufferings and blessings 
in our lives which are originated from God the creator and 
the sustainer. As we read the Bible, we are enlightened on 
this faithful affirmation of the Israelites in time of 
exile, distress and despair. The creation narratives affirm 
that the God who led the people in time of great success 
(e.g. during the Monarchy period) and in time of great 
desi^air (e.g. during the exilic period) is also the God who 
creates the world and blesses the world. To interpret them 
as stories of the "Fall" or "Original Sin" is to 
misunderstand their intended motifs. Seeing the picture as a 
whole, we understand that the living of humankind is neither 
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absolutely good nor bad, but should be understood in light 
of the blessings and restrictions bestowed from God. 
The creation of men and women is described equally in 
the beginning of the Bible. It is a mistake if we, by 
asserting a hierarchical structure to the creation, 
emphasize either one of the two sexes and see it as over the 
other. God sees everything made as good, and if there is 
something missing, it is not good. The woman and the man, 
the animals, the plants, are all considered as essential and 
necessary constituents of human coininunity. The man's 
partner, woman, is as significant as an indispensable 
helper. As the Hebrew language employs gender distinction 
and the Bible steins out of a patriarchal background, it is 
understandable that Gen 1-3 is written in a masculine 
language. Such use of language does not imply male 
supremacy. Men and women are considered as equal in their 
partnership and in their duty of managing the world, while 
their differences is seen in their physical built-up. 
The creation narrative is a description, not a 
presWiption; it is also a mistake if we read it as a curse 
on humankind. In respect to the other sin narratives in Gen 
1-11, we realize that sin manifested itself in different 
forms in individual and community. Gen 3 tells merely of the 
adversity in our lives. The punishment form in Gen 3 should 
be analyzed theologically as a description of the reality of 
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human lives. It is recognized that there is differentiation 
in the duties of men and women due to different physical 
built-up, but it also emphasizes the equality between men 
and women, stressing the equality in terms of their duties 
on ruling over the earth, and in their mutual relationship 
with each other. 
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VIII. Reflection 
As a final remark to this paper, the writer stresses 
that there are at present a number of different 
interpretations of Gen 1-3. The situation now is that no 
single interpretation is normative and absolutely 
authoritative. Based on this recognition, the writer 
presents an "other" reinterpretation which serves as a kind 
of suggestion to stimulate reflections. The issue of the 
authority of interpretation cannot be easily solved by the 
piresent on-going interpretations. It is hoped that 
^ continuous explorations will bring forth fresh insights 
whi^h will stimulate theological researches relevant to our 
needs. 
Interpretations are always changing in order to meet 
the challenges of our time. Westermann comments on the 
historical-critical study and remarks that the historical 
view is conditioned by the time and as a fact, is its 
limitation. In this paper the writer tries to, on the one 
hand, retrace the historical situation of the passage, and 
on the other hand, seek for the existential relevance of the 
creation narratives. Westermann discusses that it would be 
wrong if it is claimed to have found in historical-critical 
study the only correct, absolute, and always valid method of 
b i b l i c a l i n t e r p r e t a t i o n . 1 2 3 The present work is influenced 
Old - t a 二 二 二 二 “ S : 二 忠 工 。 
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by contemporary ideologies and philosophies. The writer 
takes into consideration of humanitarian concerns, she 
concerns the rights and well-being of people, thus she 
emphasizes the value, dignity, and uniqueness of humankind 
as being of God's creation. She concerns about the 
relationship between men and women, thus she emphasizes 
their mutuality and equality which are willed by God. 
Feminist biblical scholars endeavour to reclaim the 
status and contributions of women in biblical traditions. 
They use different methods of research and different 
reconstruction of women history in order to resume the 
balanced image of women in the Bible. It would be blind 
challenge if they just condemn patriarchy or androcentrism 
or the sexist language in the Bible. Feminist theologians 
disagree with androcentrism, but they do not advocate 
"Feminism-exclusivism.“ The so-called feminist 
interpretation does not necessarily imply a definite 
"feminist" approach, mutuality and equality between men and 
women is their message. 
< � 
The reinterpretation of Gen 1-3 is particularly 
relevant to the Asian feminist theological studies. It is 
commonly observed that women are still accorded a low status 
in church and society in most of the Asian countries. The 
^laus Westermann, tr. by J.L. Mays (Atlanta: John Knox Press, 1979), pp.40-9. 
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Asian cultures, traditions, and religions have played a 
significant role in keeping women in a position of 
subservience denying to them their right to participation. 
Whenever women protest the discrimination faced by them in 
church and society, the Bible has been referred to saying 
that the secondary status of women is divinely ordained in 
the creation n a r r a t i v e s . 4 in fact, the Asian women suffer 
from the social, economic, cultural, political and religious 
oppression in their own context. Women are dehumariized in 
various forms of violence, for examples, prostitution 
tourism, mail-order brides, abuse of women by the media, 
women as entertainers, low-wage workers, sexual harassment, 
and domestic violence, etc.125 The Bible, at the very 
beginning, depicts the human dignity of male and female, and 
not the perpetuation of exploitation by one sex over the 
other. Women are deeply concerned with the patriarchal 
framework and ideology which socialize Christian women to 
accept docilely the so-called God ordained discrimination. 
As a result, most Christian women internalize the dominant 
discrimination ideology, and so lead a life of a 
subservient, servile womanhood. The so-called God ordained 
discrimination forms the theological basis of the 
denigration of women. The Asian churches, rooted in its 
124. Aruna Gnanadason, "Feminist Theology： An 
Indian Perspective, In God's Image, Dec. (1988), 44-51. 
. 125. See Mary John Mananzan & Sun Ai Park, • 
"Emerging Spirituality of Asian Women,“ With Passion and 
Compassion: Third World Women Doing Theology, ed. by 
Virginia Fabella & Mercy Aitiba Oduyoye (Marvknoll N Y • 
Orbis Books, 1988), 78-9. ‘ 
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patriarchal cultures and church traditions, reinforce the 
subservient roles of women. Thus, women are further denied 
in their participation in church ministry and 
administration. 
In spite of the diversity in the situation of women in 
Asian churches several common observations are evident. 
There are more women than men members in the church, but 
there are fewer women in decision making bodies. Women play 
the traditional roles of teaching Sunday school, clean and 
decorate the church and prepare and take care of fellowship 
mea^ s•，-But ordination of women takes place only under very 
exceptional cases, except in Indonesia where they have 
relatively more women ministers than in other Asian 
countries. 
Should the gospel of Christianity be heard and 
liberation of the oppressed be carried out in Asia, the 
humanity of men and women should be understood in its 
wholeness, meaning whole, entire, complete, and shalom,^^'^ 
The^question today in women's struggle for liberation is to 
see how women can be of equal with men as if women and men 
are in God's image and how men and women can work in a 
mutual relationship. The male-power ideology grows out of 
126. Sun Ai Park, "Asian Women's Experience of 
Injustice And Reflection," In God's Image, June (1987), 42-
5 0 • 
127. Mary John Mananzan & Sun Ai Park, "Emerging," p • 8 5 • , 
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the patriarchal mind-set which has existed as the dominant 
culture since OT t i m e s . T h e male-power ideology in church 
has led to the androcentrism in interpretative works and 
modes of church practice. The dominance of "male-power" in 
society has led to the polairiza七ion of 七he sexes, the sexual 
division of labour, and the reduction of woman to the sole 
role of reproduction of p r o g e n y . 9 工七 土吕 strongly urged 
that oppression and suppression of women should no longer be 
perpetuated in political, social and religious contexts as 
it is regarded that women are equally emphasized in the 
creation and in their mission. 
At the present time, there is a world wide awakening of 
the dignity and role of women in their contributions'to 
economic growth, national power and many other professions. 
The urgency to the question of the proper role and place of 
women particularly in church should be addressed. Although 
the effort of women's participation in church has started 
since early 6 0 i t is clearly seen that the effort by the 
institutional churches is very limited, and if there is 
„ <„� 128. Louise Kumandjek Tappa, "God in Man,s Imaae “ 
二，广 e s /or Reading: Biblical and theological Reflectiont' 
^y fo^e乃 from the Third World, ed. by John S. Pobe and 
？^rbe} von Wartenberg-Potter (Geneva: World Council of 
二二二二 t二二 p p . 1 0 1 - 6 . Tappa cited that Christianity is captured by the patriarchal system: God is conceived in 
^nH^'r^^? i ve，，ents' God in presented in masculine terms and God's functions are reduced to male power roles. 
Patriarchy has created God in man's image." p loi 
…， 1 2 9 - Margaret Shanti, "Feminist Theological 
〒？2，？ r ^ o n Women's Inequality," in God's Image, Sept. V 丄y tJo) f 3—7 • 
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anything done, it is more on tokenism or to a minimal 
d e g r e e . 1 3 0 The self—assertion of women is called for to 
recognize their full potential which is delegated as God's 
creature in God's image. Opportunities should be given to 
encourage the positive participation of women in all 
ministries in church and society as women and men are to 
work together as complementary partners. 
In Gen 1-3 it is found no support of the hierarchical 
order of men and women. The Bible has been misinterpreted 
and inappropriately used to legitimize the low status of 
women and to impose submissiveness on women. The writer 
refutes such a limiting and limited perceptions which are 
imposed on women. The Bible recognizes the differences 
between men and women, it emphasizes also their 
complementarity. The re-interpretation of Gen 1-3 throws 
light on pur new understanding towards the nature and 
destiny of humankind. Such a new understanding empowers us 
with the courage to challenge the discrimination imposed on 
men and women. It is our obligation to open our hearts and 
let the Bible speak to us so that we can understand our 
V 
130. Prasanna K. Samuel has reviewed the progress 
of women's participation effort by the Lutheran World 
Federation since 70,s, only one church out of the Asian 
region has reported to response to this movement in 1987, 
aj^ d totally there are eight churches out of the 100 itiemb4r 
churches respond to this movement. Prasanna K. Samuel, 
i^^an Church Leaders' Conference: Singapore, Nov.25-30 
1987, Church and Women,“ in God^s Image, Sept. (1989) 45-7 
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creatureliness, our solitude, our needs of mutual human 
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